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———as a basis of the theory of moksa—— 


Haruo Kurata 


Principles of ritual interpretation embodied in the Mimamsasatra (MS) are 
often applied to the philosophical arguments by later writers of the Mimamsa 
school. Sazmyogaprthaktvanyaya (the principle of “distinctness of connection”)! is 
one of those principles and applied to the argument about how to attain moksa 
(final release)?); some philosophers of the Vedanta school also make use of this 
principle. The present writer’s intention in this paper is to compare the ways 
of application in the two schools. 

(1) The term "samyogaprthaktva" (distinctness of connection) appears in MS 
IV, 3,5: “ekasyobhayatve samyogaprthaktvam” which would mean “In a case 
where one and the same thing is both (obligatory as well as contingent, or 
optional), there is distnctness of connection (which is a reason for the same 
thing used at two cases)." According to the commentary by Sabarasvamin (c. 
550 AD), we would be able to explain the meaning of this aphorism as follows: 
there are two vedic sentences enjoining the use of dadhi (curds) in Agniho- 
tra; one is “dadhna juhoti" (He sffers oblation with curds.) and the other is *da- 
dhnendriyakamasya juhuyat?" (He shall make oblation with curds for one who is 
desirous of efficient sense-organs.) The former enjoins dadhi as kratvartha (that 
which subserves the purposes of action), i.e. what is used for the purpose of es- 
tablishing Agznzhotra; the latter enjoins it as purusadrtha (that which subserves 
the purposes of man), i. e. what is used for the purpose of obtaining a result. 
In other words, the former shows the connection of the subsidiary, dadhi, with 
the principal, Agnihotra; the latter shows the connection of the subsidiary, 
dadhi, with the principal, the result. Thus one and the same thing, dadhi, is 
used for two purposes without any difficulty*). 


(2) According to the school of Kumaürila (c. 650-700 AD) moksa is the ces- 
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sation of bondage, or the dissappearance of the relation between Atman and 
the phenomenal world®). As the phenomenal world, conjuncting with the human 
body, restrains the man, it is the way to moksa to make Atman not enter a 
new body after the present one falls®. We find an interesting passage which 
clearly shows Kumarila's standpoint in the Taittiriyopanisad bhasyavaritika 
(TUpBhV) of Sureóvara (c. 720-770 AD), a disciple of Sankara: 
A person who is desirous of moksa should not perform nisiddhakarman (forbidden 
action) as well as &amyakarman (action prompted by the motive for fruits), (but) 
he should perform nityakarman (obligatory action) and naimittikakarman Coccasional 
action) with the desire of destroying sin. Thus the soi-disant Mimamsakas, rejecting 


atmajfiana (knowledge of Atman), speak of karman as the means to moZsa?. 


Kumarila’s view would be that if one performs kamyakarman, he will get abh- 
yudaya (good result), and if he commits nisiddhakarman, he wil get pratya- 
vaya (bad result or sin); as both abhyudaya and pratyavaya, if once arised, 
must be experienced, they require a future body after the present one falls; 
that is, &amyakarman aand nisiddhakarman have no ability to extinct samsara 
(transmigration), but they become means to renewing bondage; on the other 
hand, if one performs nityakarman and naimittikakarman, he can eradicate 
past sin’) and avoid pratyavaya which should spring up if they are not perfo- 
rmed9; then, he will attain the state of moksa at the moment his body falls, 
because there is no cause that helps his taking on a new body!9. 

Thus Kuméarila attaches much importance to karman, but, in fact, he does not 
neglect jfana. Though he declares, in his Slokavarttika, that atmajfana cannot 
be a means to mo£salU, he applies samyogaprthaktvanydya, in his Tantravart- 
tika, to dividing àtmajfiana into kratvartha and purusarthal2. 

Parthasárathimiéra (c. 950 AD)!9?, following Kumaárila, insists that G£magfiana 
is told in two ways in Upanisads ; that is, it is shown by “avinasi vā are'yam 
átmal9" (Lo! This Azman is indestructible.) and other sentences as vivekajfianal? 
(knowledge of the difference of Atman from the human body) which subserves the 
purposes of action and the function of which as the means to moksa is refuted 
by Kumarila, and it is shown by “dtmanam upasital" (Meditate on Atman.) 


and other sentences as upāsana! which subserves the purposes of man!9, i. e. 
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abhyudayal9 and moksa?? as alternatives. 

From the facts mentioned above, we may well state that samyogaprthaktva- 
nyāya is applied to dividing atmajfana into two kinds and to allowing one of 
them, updsana, to have abhyudaya and moksa as its results, and that the the- 
ory of practice held by Kumarila and Parthasdrathimiéra is one kind of jana- 
karmasamuccayavada?!), the opinion that jZana must be combined with the 
performance of karman in order to attain moksa, which is affirmed by Some- 
$vara?2 (c. 1200 AD) and Gaga-bhatta23) (c. 1630-1700 AD). 

(3) In the philosophical system of Sankara constructed in his Upadesasa- 
hasri*), moksa is the cessation of avidyà (nescience) and the means to it is no- 
thing but knowledge of Brahman or the identity of Atman with Brahman?9. 
Therefore karman which has avidya as its cause?9 cannot be the means to 
moksa. Thus Sankara propagates the path of knowledge? and attaches impo- 
rtance to the life of mendicant, which, he says, is the best way of life to get 
jfüana?9), In the Brahmasütra (BS), however, the eclectic attitude of the author 
is clearly found on this point to accept the value of karman?9?. Then commen- 
ting it, Sankara gives a place to karman as the purifier of the mind and remote 
means to moksa®), provided that it is performed without any motive for fruits?U. 

On the other hand, the author of the BS tells us the necessity of the perfor- 
mance of karman for them who do not desire to be liberated and, therefore, 
do not require jZaza, because of the presense of the scriptural passages enjoi- 
ning it for the purpose of accomplishment of the duty of asrama?2 (life stage) ; 
Sankara follows this view. Then karman would be overburdened to bring forth 
the two results. But the two are not brought about at the same time, so when 
karman becomes the means to one of them, it cannot be the means to the 
other. It is to settle this problem that Sankara applies samyogaprthaktvanya- 
yas), He explains that there is no difficulty, because the sentence “yavajjivam 
agnihotram juhoti?9" (One performs Agnihotra as long as he lives.) shows kar- 
man, Agnihotra in this case, to be performed as an indespensable duty of asra- 
ma; and the sentence “tam etam vedünuvacanena brāhmanā vividisanti yajfie- 
na dànena tapasánásakena" (Brahmins desire to know it, this one, i. e. Atman, thr- 
ough the study of the Veda, sacrifice, charity, and austerity cone nS in a dispassio- 
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nate enjoyment of sense-objects.)?9) shows nityakarman as a means to attain jfa- 
na, as it eradicates performer’s sin?9, purifies his mind3”), and produces vividisa 
(desire to know) in his heart?9. In other words, the former shows the connection 
of karman with asrama, and the latter shows its connection with jZana which 
is the direct means to moksa. 

Though Sankara tells kamyakarman is not the means to moksa39), Sure$vara4O 
makes use of samyogaprthaktvanydaya to his insistence that not only nityaka- 
rman but also kamyakarman, if performed without any motive for fruits, pu- 
rifles the mind of the performer and makes him embrace vividisa, so karmans 
as a whole told in the karmakanda of the Veda becomes the aid to j#ana told 
in the jZànakànda, and there should be a connection between the two kandas. 

Other philosopers such as Mandanamiésra4) and Ràmaànujaf2 also refer to sam- 
yogaprthaktvanyaya in their works like Sankara and Sureévara. 

(4) In conclusion, We may well assume that samyogaprthaktvanydya is ap- 
plied to placement of jAana in the theory of moksa in the Mimamsa school 


and to that of karman in the Vedanta school. 


1) The term samyogaprthaktva as a compound word must be sasthi tatburusa. See 
the expression “samyogasya prthaktvatah” found in Madhava, Jaiminiyanyayamala 
(JNM) ad MS IV, 3,5-7, AnSS 24, (Poona 1917), p. 120; Sureávara, Brhadaran- 
yakopanisadbhasyavarttika (BrUpBhV), v. 322, AnSS 16, (Poona 1937), p. 112. G. 
Jha's translation "conjunction and disjunction" would not be acceptable. 

2) Mimamsakas, striving to establish the authority of the Veda, pursue the ideal 
of dharma. They insist that it is not God but apPzrva, a potency produced after 
the performance of karman, that gives a result to the performer. (See BS III, 2, 
40; MS IX, 1, 4-5; 6-10.) We cannot find the attitude to make light of abhyu- 
daya as a thing in samsara in the Mimamsa literature of the early stage. Kuma- 
rila, however, advocated his own theory of moksa while he expounded his theory 
of interpretation of vedic texts enjoining rituals. See Slokavarttika, Chapter of 
Sambandhaksepaparihara (SV), vv. 101-111, ChSS 3, pp. 668-672. 

3) Taittiriya Brahmana II, 1,5, 6. 

4) Cf. Brhatt ad MS IV, 3,5-7 (Madras 1964), p. 1027: dadhna juhotiti homartha 
evayam viniyogah. dadhnendriyakamasyety eva purusarthah; Jaiminiyanyayamala- 
vistara (JNMV)ad MS IV, 3,5-7; ekasyapi dadhno vakyadvayena mnityatvam kam- 
yatvam aviruddham. Sabarasvamin presents another example, i. e. khadira wood 
(acacia catechu) used as a yüpavrksa in the Agnisomiya rite: the sentence “khadire 
badhnati” shows it as kratvartha and the sentence “khadiram viryakamasya yüpam 
kuryat” shows it as purusartha, We find the term samyogaprthaktva used in MS 
XII, 4, 18, too, where it is mentioned that satyavacana shown by the sentence 
“satyam brayat Cor vada)” to be told by a guru at upanayana is purusadharma 
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and that shown by the sentence “nanrtam vadet” (Taittiriya Samhita Il, 5,5,6) in 
the prakarana of Daríapürnamása is kratudharma. Cf. MS HL 4, 13. Sadhubha- 
sananiyama also brings forth two results, according to Kumarila. Cf. Tantravart- 
tika (TV), AnSS 97 (Poona 1970), pp. 221ff. For the definition of kratvartha and 
purusartha, see JNMV ad MS IV, 1, 2: kratusvarüpapauskalyayaiva yo vidhiyate 
sa kratvarthah. purusapritaye vidhiyamanah purusar thah. 

5) Nyayaratnakara (NRK) ad SV 106cd: sarirasambandho bandhah, tadabhavo 
moksah; Sastradipika (SD), ChSS 188, p. 358: na prapaficavilayo moksah, kim tu 
prapaticasambandhavilayah. 

6) NRK ad SV 106cd: nispannanam dehānām yah pradhvamsabhavah yas canutpan- 
nanam pragabhavah moksah..Prabhakaras also have the same opinion. See Praka- 
ranapaficika (Benares 1961), p. 341: atyantikas tu dehocchedo mihíesadharmadha- 
rmapariksayanibandhano moksah. For the negative character of moksa held by 
Mimamsakas, see NRK ad SV 107ab : abhavatmakatve moksasya nityata, nànanda 
tmakatve; SD p. 370: ye’syagamapayino dharma buddhisukhaduhkhecchadvesapra- 
yatnadhar madharmasamskaras tan apahaya yad asya svam naijam rüpam jfiánasa- 
ktisattàdravyatvadi tasminn avatisthate....... 

7) The first verse is SV 110. Kumrila's view seems to be attacked by Sankara($), 
too. (See § ad BS IV, 3,14) 


.8) Cf. Kumarila's Brhattika cited in the Nyayasudha(NS), ChSS 14, p. 330: nitya- 
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naimittikair eva kurvadno duritaksayam...... ; IV, p. 228: prattyasramavarnantya- 
tant nityanaimittikakarmüny apt pur vakrtadur itaksayartham akarananimittünagata- 
pratyavayapariharartham ca kartavyani; NRK ad SV 110. 

9) Cf. Mandanamiéra, Vidhiviveka (Varanasi 1978), p. 219: pratisiddhasya ca niyo- 
gato'kartavyasya kriyayam iva niyogatah kartavyasyakriyayam pratyavayo yuktah. 
Mimàmsakas follow the theory of rnatraya. (See Sabara ad MS VI, 2,31.) Ne- 
glect of rnatraya constitutes upapataka (Manu XI, 66-67) ; if one longs for moksa 
without paying rzatraya, he must go to Hell (Manu VI, 37). 

10) SV 108-109. 

11) SV 102cd. 

12) TV, i221. 

13) SD, pp. 372-377; NRK ad SV 102cd. 

14) Brhadaranyaka Upanisad (BrUp) IV, 5, 14. 

15) The view that this j#ana is the means to moksa is attributed to the Samkhya 
system and rejected by Kumarila (SV 102: NRK ad SV 102). 

16) Chandogya Up (ChUp) VIII, 12,6. Cf. BrUp I, 4,5. 

17) wpas- means “to know A as B," so the term ufdsana is used as a synonim of 
vidya, jana and other words in Upanisads and the Vedanta literature. It would 
mean the mental activity to identify one well-known phenomenal object with 
the supreme being. If one performs sacrifice with upasana, his sacrifice will be 
more efficient. See ChUp I, 1,10: yad eva vidyaya karoti...... tad eva viryavat- 
taram bhavati; S ad Bhagavadgita Xll, 3: upasanam nama yathasastram updsya- 
rthasya visayikaranena sümipyam upagamya tiladharavat samanapratyayapravahena 
dirghakàlam yad dsanam tad updsanam dacaksate. jfiána in Bhagavadgita IV. 37 is 
upasana (see NRK ad SV 110). 

18) SD, pp. 374-375; NRK ad SV 104. Results are found in vakyasesa according to 
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ratrisatranyaya (MS IV, 3, 17-19). Cf. TV, p. 227; NRK ad SV 104. 

19) a is shown by the sentence “sarvan kaman apnoti" (ChUp VII, 12,6; VIII, 
15125; 

20) This is shown by the sentence “na sa punar avartate" (ChUp VIII, 15, 1). 

21) Cf. TV, p. 228: na ca tesam bhinnaprayojanatvad bhinnamargatvac ca badhavi- 
kalpaparasparangangibhavah sambhavanti. 

22) NS, p. 330: avantarakaryabhedan na badhavikalpau bhinnamargatvan nang angt- 
bhavah sambhavatiti parisesyat samuccaya eva yuktah. 

23) Bhattacintamani, ChSS 6, p. 43: jfianakarmanoh samuccayena (moksa-) janakata. 

24) S. Mayeda (ed), Sankara’s Upadesasahasri (Upad), (Tokyo 1973). 

25) Upad I, 1,6-7. 

26) Upad I, 11, 15. 

27) Upad I, 16, 68. 

28) Upad II, 1,2. 

29) H. Nakamura, Brahmasatra no Tetsugaka (Tokyo 1951), pp. 470-483. 

30) $ ad BS IV, 1, 16; 18. Cf. ChUp I, 1, 10. That karman is the remote means to 
moksa is clearly stated by Sure$vara in his Naiskarmyasiddhi I, 52. 

31) BS TI, 4, 27. 

32) BS 110], 4,32. 

33) § ad BS III, 4,33 : karmabhede’pi samyogabhedat. The term samyogabheda is a 
synonim of samyogaprthaktva. Cf. SD, p. 373. 

34) The source is the Bahvrcabrahmama accoding to abara ad MS II, 4, 1. Cf. 
Apastambasrautasitra Ul, 14, 1. 

35) BrUp IV, 4, 22. 

36) S ad TaittiriyaUp, upodghata; I, 11, 4. 

37) Upad I, 17, 22; S ad ChUp I, 1, 1; $ ’s padabhàsya ad Kena Up IV, 8. 

38) $ ad BS II, 4, 27. But it is only safcitakarman that is destroied by jfana; 
prarabdhakarman is stronger than jñāna and lasts till the end of the life of the 
aspirant. (See $ ad BS IV, 1, 14-15; S ad Br Up I, 4, 7.) S tells all of zraivarnikas 
are admitted to study jaana (S ad BS I, 3,34-38), but that only brahmins are 
allowed to enter the sannyasaírama (S ad BrUp III, 5, 1); then, Asatriyas and 
vaííyas would be able to perform karman to attain jf#ana while they live in the 
grhasthasrama. For the same, view held by Ràmànuja, see Sribhasya ad BS III, 
4, 26: karmavatsu grhasthesu yajfiadinityanaimittikasarvakarmapeksa vidya. 

39) $ ad BrUp IV, 4, 22: vedànuvacanayajfiadanatapahíabdena sarvam eva nityam 
karmopalaksyate. evam kamyavarjitam nityam karmajátam sarvam atmajfianotpatti- 
dvàrena moksasadhanatvam pratipadyate. 

40) Anandagiri ad BrUpBhV, v. 322 16, AnSS 16, pp. 112-113. 

41) Brahmasiddhi (Madras 1937), p. 27: samyogaprthaktvena sarvakarmanàm evat- 
majhanadhikaranupravesam ahuh, vividisanti yajfieneti $ruteh ; p. 36: idam tu yuktam 
Mie: karyantaranirakanksanam karmanam samyogaprthaktvat "tam etam vedànuva- 
canena brahmana vividisanti" iti vidyangabhavah. l 

42) Śrībhāşya ad BS Ill, 4, 33: agnihotrādīnām iva...... viniyogaprthaktvenobhayartham 
na virudhyate. The term viniyogaprthaktva is a synonim of samyogaprthaktva. 
(See S ad BS HI, 4,34: yajfadinam vividisam viniyunkte.; Brhati ad MS IV, 8, 
5-7. See note 5) 
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